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Abstract 

Muhammad bin Idris as-Syafi'I said "Arabic has a rich vocabulary that allows 
mutaradif (synonyms), especially the vocabulary of the Qur'an. Al-Sibawayh said 
that there are the synonyms in the Qur'an, that dialogue between Arabian and 
others so many diversity of Arabic vocabulary. The argument is that one Qur'anic 
memorization does not contain the wisdom of another memorization, while Allah 
uses different terms for each memorization even though they explicitly have the 
same meaning. The problem of this research is Abu Hilal Askari said that the 
synonyms in the Qur'an there are different fundamentals, Also Ar-Raghib al-
Asfahani said the difference between synonyms and means are implicit. The aim 
of this study is to analyze the implicit meaning between the words al-Ins and 
Basyar from the perspective of ar-Ragihb al-Ashfahani as an indicator that the 
mutaradif in question is found in the Qur'an so as to display the wisdom of the 
Qur'an. The methods of this research are qualitative method, using Library 
Research and inductive approach method. The results of this research are to find 
the explanation that ar-Raghib al-Asfahani uses the power of Siyaq Lughawi 
(textual explanation) in interpreting the verses, and placing the means of verses 
in order of language indicators. The theory of siyaq lughowi is used to analyze 
Ar-Ragihb al-Ashfahani's tafseer, the word of al-ins that refers to QS. al-Furqon: 
49, an-Nisa: 6, and an-Nuur: 27 as the main meaning of interpretation. That verses 
has implicit means of inner human's characteristics: forgetfulness, calm, obey of 
command, and social creatures. But to explain the word of Basyar refers to QS. al-
Furqon: 54, Shad: 71, al-Mudatsir: 25, al-Qomar: 24, Yasin: 15, al-Mu'minun: 47, 
al-Kahf: 110, al-An'aam: 50, ali-'Imran: 47, Maryam: 17, and Yusuf: 31. That verses 
has implicit of physically characteristic of humans: anatomy, biology, and human 
materials (skin, blood and etc). 

Keywords: Mutaradif, Basyar and al-ins, siyaq lughowi 

Introduction 

Arabic is the chosen language of Allah جل جلاله as a revelation revealed to 
Prophet Muhammad صلى الله عليه وسلم based on QS. Yusuf: 2.  The verse emphasizes the urgency 
of Arabic to be learned in order to understand the Qur'an properly. Several 
'ulama commented on the urgency and privilege of the Arabic language 
including, 'Umar bin Khattab said "Study the Arabic language, then it will 
actually have implications for strengthening the mind and increasing honor"[1].  
Muhammad ibn Idris as-Shafi'i was of the opinion that Arabic has the most 
extensive theory, has a rich variety of vocabulary and we will not know anyone 
other than the Prophet who preserved the quality of Arabic with all his 
knowledge."  Al-Jahiz was of the opinion that Arabic has a rich vocabulary, clear 
meanings of words, and a rich style of language."  Ibn Manzur who authored the 
book Oralul 'Arab argues "Arabic is a noble language because the Qur'an was 
revealed in Arabic and became the language of the experts of heaven," this 
argument is reinforced by the hadith of the Prophet صلى الله عليه وسلم narrated by Ibn Abbas ra: 
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The Messenger of Allah صلى الله عليه وسلم said: "I love Arabic for three things: because I am an 
Arab, the Qur'an is in Arabic and the language of the people of heaven is Arabic." 

The scholars have emphasized the urgency and privilege of the Arabic 
language in the first paragraph. This paper focuses on the comments of 'ulama 
who state that Arabic has a very rich variety of vocabulary, even compared to 
English as the world language today. The comment, if understood implicitly, 
does not rule out the possibility of diverse vocabulary with the same meaning. 
This expression in the study of the Qur'an is specifically discussed in the science 
of ad-Dilalah which is called mutaradif (synonymity)[2]. However, in the study 
of Arabic linguistics there are two madzhab in perspective about the presence or 
absence of mutaradif in Arabic. first, al-Sibawayh who argues the existence of 
mutaradif in the Qur'an with the argument that "the dialectic between one Arab 
tribe and another tribe is different so that the same meaning emerges from the 
diversity of memorization".  Second, Tha'lab, Ibn Faris, and Abu Hilal al-Askari 
argue for the existence of mutaradif in the Qur'an with a fundamental difference 
between meanings. Even Abu Hilal al-Askari wrote a book which among other 
things discusses mutaradif with the title al-Furuq al-Lughawiyyah (differences 
in vocabulary) in line with Ar-Raghib al-Asfahani in the muqoddimah of his book 
entitled al-Mufrodat fi Gharib al-Qur'an said "there are mutaradif memorization 
with meanings that but there are differences implicitly".   

The study of mutaradif is related to the meaning of sentences and or 
words in the text of the verse, a mufassir cannot be separated from understanding 
the Siyaq (textuality) of the verse as expressed by al-Zarkasyi, he said "a 
mufassir's attention should be directed to the textuality of the verse".  In line with 
the expression of as-Suyuthi, he said "one of the requirements to become a 
mufassir is to pay attention to the structure and purpose of a sentence".  M. 
Quraish Shihab defines siyaq as an indicator used to determine the intended 
meaning based on word order[3]. Siyaq is a frame in which the elements of the 
text and its linguistic unity are collected, which functions to connect, both word 
by word, series of sentences by series of sentences and the situations and 
conditions that accompany them, then determine the meaning of what is 
intended by the text.  Ibn Daqiq al'Id (d. 702 AH) also defines Siyaq as that which 
shows the intention of the text, while al-Bannani (d. 1198) defines Siyaq as that 
which shows the intention of the speaker, either in the form of the sentence before 
or after it in the text.     

The discussion on Siyaq includes two main parts. First, Siyaq Lughawi, 
which refers to the linguistic indicators used to determine the meaning of the 
text. Secondly, Siyaq Ghairu Lughawiy, which is not based on linguistic 
indicators, but on the many indicators used to determine the real meaning. These 
indicators are related to the speaker of the text from the interlocutor, some are 
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related to the conditions and situations that accompany the conversation.  The 
function of siyaq according to M. Quraish Shihab is to make someone understand 
the mubayyan meaning of the mujmal text. Siyaq is also very helpful in 
determining one meaning from various possible meanings. It also helps to 
understand the specific meaning of the general meaning and to know the 
mahdzuf meaning of the text so as to get the right meaning[4].  It seems that Ar-
Raghib al- Asfahani in interpreting the meaning of words in the Qur'an is very 
concerned about the concept of Siyaq because every word that has the same 
translation is implicitly interpreted differently by him.  

Many previous studies have examined the meaning of al-Ins and Basyar 
in the Qur'an. Santoso Irfaan's writing in his research explains the meaning of al-
Ins, Basyar, 'Abd and Khalifah which shows that the four vocabularies have 
different meanings implicitly based on the first source of several Arabic mu'jam 
references, their use in the Qur'anic verses and explains the relationship between 
one word and another.  Hendri Irawan's writing in his research explains the 
meaning of Insan, Basyar, An-nas and Ummah related to human characteristics 
correlated with educated potential[5]. Muhlasin's writing in his research explains 
the meaning of Abd Allah, al-Basyar, al-Insan and an-Nas based on the Arabic 
mu'jam reference source related to human characteristics correlated with 
educational potential.  Islamiyah's writing in her research explains the meaning 
of al-Basyar, al-Insan, and an-Nas, and human nature based on the information 
of the Qur'anic verse text and explains about human potential.  The writing of 
Mohammad Zainal Hamdy et al explains the meaning of Basyar with Toshihiko 
Izutsu's linguistic theory and is correlated with educational potential.  

Some writings that examine the conception of man in the Qur'an have the 
same tendency in several aspects, namely bringing up terms that have human 
meaning and then interpreted linguistically based on the foundation of mu'jam 
arabiyah, revealing the characteristics and nature of humans through the verses 
of the Qur'an containing human terms, and explaining how the relationship 
between one term and another term, also explaining the educational potential of 
humans based on these terms. The significant difference is precisely in the study 
studied by Mohammad Zainal Hamdy et al, this study uses semantic theory 
where other studies do not use semantic theory in interpreting human terms[6]. 
Toshihiko Izutsu's semantic theory is used as a tool to understand the term 
Basyar in the Qur'an. In general, the conception of the theory has similarities with 
Siyaq's theory, namely understanding the term in the Qur'anic verse by 
analyzing the textuality contained in the verse comprehensively.  

The tendency of this research is to use Siyaq theory to understand ar-
Raghib al-Ashfahani's methodology in interpreting the terms al-Ins and Basyar. 
A very significant difference with previous studies because this study uses Siyaq 
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theory as a formal object and ar-Raghib al-Ashfahani's Interpretation as the 
material object[7]. Departing from the opinion conveyed by Ar-Raghib al-
Asfahani about mutaradif in the Qur'an, the author is interested in conducting 
research on mutaradif in the word al-Ins and Basyar from the perspective of ar-
Ragihb al-Ashfahani and examining the coherence of understanding the meaning 
of ar-Ragihb to the text of the verse by paying attention to the concept of Siyaq.  

Method 

This research is a type of Library Research (library) because the data used 
is sourced from the library, in the form of the premier source used is the book al-
Mufrodat fi Gharib Al-Qur'an by ar-Raghib al-Asfahani. While secondary 
sources use books related to the rules of tafsir, especially those themed mutaradif 
in the Qur'an and Siyaq, as well as related journals[8][9][10]. The sources were 
collected using documentation techniques with qualitative analysis, organizing 
data, sorting data that can be managed, synthesizing it, looking for and finding 
patterns and determining what can be conveyed back to others[11][12][13].  
Qualitative analysis is used to produce descriptive data which is then described 
inductively[14][15][16].  The approach used in this research is the Siyaq Lughawi 
theory, which refers to the linguistic indicators used to determine the meaning of 
the text in analyzing the interpretation of ar-Raghib al-Ashfahani in his book.  

Discussion 

Biography and Characteristics of Al-Mufrodat fi Gharib Al-Qur'an.  

Ar-Raghib Al-Ashfahani's full name is Abu Al-Qosim Al-Husain bin 
Muhammad Al-Ma'ruuf Ar-Raghib Al-ashfahani.  Al-ashfani is named after his 
place of origin which is located in Ishfahan, geographically located about 340 km 
from the city of Tehran. The city is the capital of Ishfahan province and is the 
third largest city in Iran. The author has not obtained information about when he 
was born, while he is estimated to have died in 508 AH/1108 AD[17]. His works 
strongly indicate that he was an expert in history, balaghah (beauty in linguistic 
rhetoric), and sha'ir. His expertise in the field of language is seen in his work al-
Mufrodat fi Gharib al-Qur'an, he explains the meanings of words that are 
essentially the same in translation but explained with different meanings with 
interpretation based on Siyaq verse. Even in his book in certain parts in the 
discussion of the meaning of the word mentioned Arabic sha'ir to strengthen his 
interpretation of the word in the text of the verse.  

Characteristic of the book Al-Mufrodat fi Gharib Al-Qur'an, he wrote 
Arabic vocabulary based on the order of the hijaiyah letters or like a mu'jam 
(dictionary) of Arabic. He explains each word in Arabic always referring to verses 
of the Qur'an as reinforcement for his interpretation, this indicates that his 
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method of interpretation is bil ma'tsur with ijtihad space that pays attention to 
the Siyaq verse. He is someone who is very concerned in the field of language, 
this assumption is based on his opinion of the Arabic language[18]. He revealed 
"the first thing that is needed and should be occupied with it is studying the 
science of the Qur'an related to linguistics. The science of language in question, 
among other things, is to understand the pronunciation of vocabulary, by 
studying this science one will understand the meaning of the vocabulary of the 
memorization of the Qur'an[19]. language science is not only useful in the science 
of the Qur'an alone, but also useful in every science of shari'ah, the memorization 
of the Qur'an is the essence of Arabic world. The fuqoha' and people of wisdom 
use linguistics as their foundation in making rulings, and poets and poets of 
balaghah use linguistics in making their nadzham and sha'ir.    

Considering his scientific background and the characteristics of the 
authorship of his book, his work is more inclined to the style of lughowi 
interpretation using the maudhu'i method, namely interpreting vocabulary in the 
Qur'an by taking verses related to the vocabulary. The works written by him are 
as follows:   

1. Risalah Munabbihah 'ala Fawa'id al-Qur'an,  

2. Tafdhil al-Nasy'ataini wa Tahshil al-Sa'adataini (which was printed 
in Beirut in 1319 AH),  

3. Al-Akhlaq,  

4. Adab al-Syathranj,  

5. Afanin al-Balaghah, 

6. Tahqiq al-Bayan (which is a comprehensive study of various 
disciplines, namely the fields of study of philosophy, al-aqa'id, al-akhlaq, 
language, al-akhlaq, Kitabah, and ulum al-awa'il),  

7. Kitab fi al-Tafsir,  

8. Kitab al-Dzari'ah ila Makarim al-syari'ah, and  

9. Muqoddimah li Tafsiir al-Qur'an.   
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The interpretation of al-Ins and Basyar and its relevance to the Qur'anic verse 
Siyaq  

1. al-Ins  

Ashfahani begins the interpretation of al-Ins with the derivation of the 
original word Ins as a sub-chapter of his book. He argues that al-Ins is different 
from al-Jinn, he distinguishes ins which is visible to the naked eye from al-Jinn 
which is invisible to the naked eye[20]. Distinguishing al-Ins which means having 
sympathy with an-Nufur which shows antipathy. Then he suggests the jama' 
form of al-Ins is anasiy based on QS. al-Furqon: 49  

َّ كَثنيٗرا ناَسِن
َ
نعََٰۡمٗا وَأ

َ
ا خَلقَۡنَآ أ يۡتٗا وَنسُۡقنيهَُۥ منمَّ ةٗ مَّ نهنۦ بلََۡۡ ُحۡـ نيَ ب  لِّن

Meaning: "That We may bring to life by it the land that is dead, and that 
We may give drink by it to the greater part of Our creatures, the cattle and the 
multitude of men."  

Anasiy is interpreted as humans who have a social nature (needing one 
individual with another) based on the siyaq verse which shows about utilizing 
rainwater sent down by Allah جل جلاله. The verse shows humans in the form of jama' 
(many) because the utilization of humans cannot be alone personally, but must 
be social between one another so that the management of rainwater can be 
utilized properly as a basic need in life.  

 al-Ins is also called aanas based on QS. an-Nisa: 6 

ٱوَ 
ٱفَ َرُشْدًاَمِ ن ْهُمََْء ان سْتُمَف إِنََْلنِ ك احَ ٱََب  ل غُواَ َإِذ اَح تَّٰىََلْي  ت َٰم ىََٰٱَبْ ت  لُواَ 

مََُْإلِ يْهِمََْدْف  عُوىاَ  لَ  ََتَ ْكُلُوه اىََو ل َََۖأ مْو َٰ
اراًَإِسْر افاً وُاَ َأ نَو بِد  َإلِ يْهِمََْد ف  عْتُمََْف إِذ اَََۚلْم عْرُوفَِٱبَََِف  لْي أْكُلََْف قِيراًَك انَ ََو م نَََۖف  لْي سْت  عْفِفََْغ نِيًّاََك انَ ََو م نََۚي كْبَ 

مَُْ لَ  ح سِيبًاََللَِّّٱبََِو ك ف ىَََََٰۚع ل يْهِمََْف أ شْهِدُواَ َأ مْو َٰ  
Meaning: "And test the orphans until they are old enough to marry. Then 

when you think they are of sound mind, give them their property. And do not 
eat of the orphans' wealth beyond what is reasonable, and do not be hasty in 
spending it before they come of age[21]. If any of the guardians can afford it, then 
let him refrain from consuming the orphan's property, and if he is poor, then let 
him eat of it as he sees fit[22][23]. And when you dispose of the property to them, 
you shall appoint witnesses for them. And Allah is sufficient as the Overseer (of 
the testimony)."  

Aanas is interpreted as having the ability to distinguish between one thing 
and another based on the siyaq of the verse that when an orphan has grown up 
he will be able to distinguish between good and bad and be able to manage his 
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finances[24]. And because humans are endowed with reason, they have the 
potential to become intelligent beings. 

al-Ins is also called ista'nis based on QS. an-Nuur: 27 

لِكُمَََْۚأ هْلِه اَع ل ىَٰىََو تُس لِ مُواَ َت سْت أْنِسُواَ َح تَََّٰبُ يُوتِكُمََْغ يْرَ ََبُ يُوتًََت دْخُلُواَ َل ََء ام نُواَ َلّذِينَ ٱَيَ َٰى ي ُّه ا ََخ يْررََذ َٰ
ت ذ كّرُونَ َل ع لّكُمََْلّكُمَْ  

Meaning: "O you who believe, do not enter a house that is not your own 
until you have asked permission and greeted the occupants. That is better for 
you, so that you may remember."  

ista'nis is interpreted as having hospitality based on the siyaq of the verse 
which shows the nature of hospitality that humans have when giving permission 
to visitors to provide access[25]. Ashfahani concluded that humans are called al-
Ins because they were created with characters or traits, namely tenderness, 
forgetfulness, understanding, friendliness, order and sociality towards one 
individual with another[26]. This character or trait is a fitrah that exists in 
humans. 

2. Basyar  

Ashfahani begins his interpretation of Basyar with the meaning of the 
outer skin and parts of the body. He argues that the jama' form of Basyar is 
Basyarun and Absyar, meaning humans from the outermost physical aspect that 
can feel[27]. Ashfahani argues "in particular, the Qur'anic verse that discusses the 
theme of man, expresses the zhahir (visible) aspect with the Basyar 
memorization" such as the following verses:   

QS. al-Furqan: 54 and QS. Shad: 71   

ق دِيرًاََر بُّكَ َو ك انَ ََۗو صِهْراًَن س بًاَۥف ج ع ل هََُب ش راًَلْم آءَِٱَمِنَ ََخ ل قَ َلّذِىٱَو هُوَ   
Meaning: "And it is He who created man from water, and made him into 

a man.  

(have) offspring and mushaharah and is your Lord All-Powerful."   

َ َإِنَِ َللِْم ل َٰىئِك ةََِر بُّكَ َق الَ َإِذَْ
لِقر طِينََمِ نَب ش رًاَخ َٰ  

Meaning: "(Remember) when your Lord said to the angels: "I will surely 
create man from the ground".  

The two verses above are interpreted with the materials used by Allah to 
create humans. The materials used are water and soil based on the verse Siyaq. 
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 QS. al-Mudatsir: 25, al-Qomar: 24, al-Mu'minun: 47, al-Kahf: 110 and 
Yasin: 15 

آَإِنَْ ذ  لْب ش رَِٱَق  وْلَََُإِلََّه َٰ  
 Meaning: "this is nothing but the words of men". 

و سُعُرنََض ل َٰلنََلّفِىَإِذًاَإِنَََّۥىَنّ تّبِعُهََُو َٰحِدًاََمِ نّاَأ ب ش رًاَف  ق الُوىاَ   
Meaning: So they said: "How shall we follow an (ordinary) man among 

us?" Indeed, if we do so, we are truly in a state of heresy and madness."   

بِدُونَ َل ن اَو ق  وْمُهُم اَمِثْلِن اَلبِ ش ر يْنََِأ نُ ؤْمِنََُف  ق الُوىاَ  ع َٰ  
Meaning: And they said: "Should we trust in two men like ourselves, 

when their people (the Children of Israel) are our servants?"  

كُُمََْأ نَّّ آَإِل ََّيوُح ىَٰىََمِ ثْ لُكُمََْب ش ررََأ ن اََإِنَّّ آَقُلَْ ََع م لًََف  لْي  عْم لََْۦر بِ هََِلقِ آءَ َي  رْجُواَ َك انَ ََف م نََۖو َٰحِدرََإلِ َٰهرََإِلَ َٰ
لِحًا اََىۦَر بِ هََِبعِِب اد ةََِيشُْركََِْو ل ََص َٰ دً  أ ح   

Meaning: Say! Verily, I am an ordinary man like you, to whom it was 
revealed: "That verily your Lord is One Lord". Whoever hopes to meet his Lord, 
let him do righteous deeds, and let him associate no partner in worship with his 
Lord". 

ت كْذِبوُنَ َإِلََّأ نتُمََْإِنََْش ىْءنََمِنَلرّحْ َٰنَُٱَأ نز لَ َو م آَمِ ثْ لنُ اََب ش ررََإِلََّأ نتُمََْم آَق الُواَ   
Meaning: They said: "You are nothing but men like us and Allah, the Most 

Gracious, has not revealed anything, you are nothing but liars".   

The above verses are interpreted that all humans are the same in physical 
aspects, intellect and nafs, which distinguishes the advantages between one 
another specifically in the aspect of knowledge possessed, and the activities 
carried out[28][29]. This is based on the Siyaq verse that Allah compares between 
the Prophet and ordinary people only on the divine aspect of prophethood and 
apostleship, this confirms that there are similarities that are bestowed on humans 
with physical, intellect and nafs which are the structure of human formation. 

The above interpretation is corroborated by QS. al-An'am: 50  

ََيوُح ىَٰىَََم اَإِلََّأ تبِّعََُإِنَََْۖم ل كرََإِنَِ َل كُمََْأ قُولََُو لَ َََلْغ يْبَ ٱَأ عْل مََُو لَ ََللَِّّٱََخ ز آئنََُِعِندِىَل كُمََْأ قُولََُلَََّقُل
ت  ت  ف كّرُونَ َأ ف ل ََََۚلْب صِيرَُٱوَ َلْْ عْم ىََٰٱَي سْت وِىََه لََْقُلَََْۚإِل َّ  



Andri Arungga Sweta, Muhammad Hamzah, Aman Ullah, Nematullo Mukhamedov 

 

 QiST: Journal of Quran and Tafseer Studies, Vol 1, No 3, 2022  338  

Meaning: Say: I do not tell you that the treasury of Allah is with me, nor 
do I know the unseen, nor do I tell you that I am an angel. I follow nothing but 
what is revealed to me. Say: "Is the blind equal to the seeing?" Then do you not 
think about it?"  

This is also the interpretation of QS. ali-'Imran: 47 

لِكَََِق الَ َََۖب ش ررََيَ ْس سْنََِو ل ََْو ل درََلََِي كُونََُأ نَََّٰر بَِ َق ال تَْ َف إِنَّّ اََأ مْرًاَق ض ىَٰىََإِذ اَََۚي ش آءََُم اََيَ ْلُقََُللَُّّٱَك ذ َٰ
ف  ي كُونََُكُنَۥَل هََُي  قُولَُ  

Meaning: Maryam said: "O my Lord, how can I have a son, when I have 
not been touched by a man". Allah said (through Gabriel): "Thus Allah creates 
what He wills. When If Allah wants to establish something, then He only has to 
say to it: "Let there be", and there it is.   

 QS. Maryam:17  

س وِيًًََّب ش رًاَلَ  اَف  ت م ثّلَ َرُوح ن اَإلِ ي ْه اَف أ رْس لْن آََحِج ابًََدُونِِِمََْمِنَتَّّ ذ تَْٱفَ   
Meaning: So he made a veil (that protected him) from them; then We sent 

Our spirit to him, so he manifested before him (in the form of) a perfect man.  

The above verse is interpreted about angels informing something in the 
form of physical human material and perfect likeness based on the Siyaq verse.  

 QS. Yusuf: 31 

ع تََْف  ل مّا ةنََكُلَََّو ء ات تََْمُتّك  ًًٔاَلَ نََُّو أ عْت د تََْإلِ يْهِنََّأ رْس ل تََْبِ كْرهِِنََّسَِ  ينًاَمِ ن ْهُنََّو َٰحِد  َو ق ال تََِسِكِ 
نْ هََُۥىَر أ يْ ن هََُف  ل مّاَََۖع ل يْهِنََّخْرجَُْٱ شَ َو قُ لْنَ َأ يْدِي  هُنََّو ق طعّْنَ َۥأ كْبَ  اََم اَللََِّّح َٰ ذ  آَََإِنََْب ش رًاََه َٰ ذ  ك رِيرَََم ل كرََإِلََّه َٰ  

Meaning: So when she heard their reproach, she invited the women and 
made for them seats, and gave to each of them a knife (to cut the banquet), then 
she said to Joseph: "Come out to them"[30]. So when the women saw him, they 
were amazed at his beauty, and they cut the fingers of his hand, saying: "Most 
perfect is Allah, this is not a man. Surely this is no other than a noble angel."  

The above verse is interpreted about the physical nature of humans who 
have virtues, beauty, authority and glory based on the Siyaq verse, namely the 
virtues possessed by the Prophet Yusuf 'alaihissalam as an example to show the 
physical nature of humanity.  
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Conclusion 

The synonymity between al-Ins and basyar has the same translation, but 
with different meanings implicitly according to ar-Raghib al-Ashfahani's 
perspective. The difference in interpretation is based on the mufassir's approach 
using the foundation of Siyaq Lughawi. al-Ins is related to human nature, namely 
forgetfulness, gentleness, manageability, sociality (need between individuals 
with one another), orderliness, and gentleness. This interpretation is taken from 
the verses of the Qur'an, namely: QS. al-Furqon: 49, an-Nisa: 6, and an-Nuur: 27. 
While the interpretation of Basyar is related to the material that composes 
humans in the form of physical aspects, reason and nafs as well as the nature of 
customs that are bound to the physical state of humans created by Allah in the 
form of physical beauty, has authority and nobility compared to other creatures 
such as animals and plants. The interpretation is taken from the verses of the 
Qur'an, namely: QS. Al-Furqon: 54, Shad: 71, al-Mudatsir: 25, al-Qomar: 24, al-
Mu'minun: 47, al-Kahf: 110, alAn'aam: 50, ali-'Imran: 47, Maryam: 17, and Yusuf: 
31.  
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